means of a doctrinal elaboration of the previously unreflectively accepted views regarding the gods, A tendency to rigorously defend the constituent religious experiences of Hellenism was coupled with a willingness, felt as an ardent intellectual need, to present the mythological traditions of old as a coherent theological system. To the accusations dating before to the classical era that the gods of Homer behaved inconsistently and anthropomorphically, displayed distinctive features of immorality and were, as a result, hardly worthy of the title of godhead, the Neoplatonic philosophers replied with allegorical readings, Le, interpretations, of traditional gods, conceiving of the divine mythological adventures (especially those related to violent, incestuous and other sexual and 'immoral' acts) as the outward coyer of the functioning of profound cosmic principles. 2 The pagan gods could no longer foster an immediate response in the hearts of the most sensitive people of the time, but they could nonetheless deeply move their minds if (and only if) an efficient, however complicated and perhaps inteUectualist, theory could be erected to account for even the most minute details of the traditional gods' words and deeds.
Poets employ vivid images to describe realities, whereas philosophers have a predilection for concepts, Late antiquity transferred the burden of theology (in the most general sense of the term) from the tongues of poets to the pens of philosophers. 3 One of them was Proclus. He lived for the most 2 Explicit 'translation' of myth into logic goes, it is weil known, as far back as Theagenes of Rhegium (6th c. B.e,)
3 The ancients were conscious of the difference between the two types of theology mentioned here, and they added a third, the political; cf G, LIEBERG, The Theofogia Tripel1ita as an Intellectual Model in Antiquity, in E.e. POLOMÉ 
(ed.), Essays in Memory of
Karl Kerényi, Washington, 1984, p. 91-115, Proclus accepted a different, and more sophisticated, classification which only roughly corresponds to that which distinguishes poetic myth from philosophical speculation, The details of Proclus' arrangement of modes of theology are to be found in P,T., 1,4. The locus classicus is in p. 20, 1-5: ol flÈv yàp 8l' Ev8élçfWS TTfpt TWV eélwv ÀÉYOVTfS 1\ OUfl~OÀlKWS Kat flUSlKWS 1\ 8l' flK6vwv ÀÉYOUOlV, ol 8È Q.TTapaKaÀUTTTWS Tàs ÈaUTWV 8LaVO~OflS àTTayyÉÀÀOVTfS ol flÈV KaT'
ETTlOT~flllV ol 8È KaTà TTjV EK SfWV ETTlTTVOLaV TTOlOÛVTaL TOÙS Myous. The fundamental bipartition is between indirect allusion (8l' Ev8dçfWS) and overt manifestation (à TTapaKaÀuTTTws). Allusive knowledge of things divine can be achieved by symbols, myths or images; overt understanding is attained either by scientific, Le. philosophical, meditation or by direct inspiration, Le. immediate revelation on the part of gods. Proclus's classification cannot readily fit into the modern polarity between mythical and rational thought [cf S. RANGOS, Proclus on Poetic Mimesis, Symbolism and Truth, in OSAP, 17 [1999] , p. 249-277]. His ÈK SfWV ETTlTTVOLa, divine inspiration, for instance, is a theological mode which we would classify, if at ail, under the rubric of mythology and poetic symbolism. Proclus, by contrast, thinks that the Chaldaean Oracles of the theurgists are such non-mythological, non-symbolic and non-representational unqualified unveilments (p. 20, 13-19); 6 8È EVSWOTlKàs flÈV aù-rrjV Kae' Èau-rrjV EK</>alvwv nlV TTfpt SfWV àÀ~Sflav TTapà TotS àKPOT(holS TWV TfXEaTWV flaÀloTa KaTa</>av~s' où yàp àÇLOÛOlV OVTOl 8là 8~TlVWV TTapaTTfTaoflaTWv Tàs Sélas TaçflS 1\ Tàs l8l6TllTaS àTT08l86vaL, àÀÀà Tas Tf 8vvaflflS Kat TOÙS àpleflOÙS TOÙS EV aùTotS ÙTT' aùTwv part in Athens (AD where he became the head of the Platonie Academy, and he was one of the leading intellectuals of whom the dwindling paganism of the fifth century could boast.
The Neoplatonists' admittedly highly sophistieated vocabulary and their conceptual armour together with their 'varied action of thoughtful adaptations', as a celebrated modern poet put it,4 came up with philosophical solutions to the problem of divine behaviour as recorded in myth, whieh serves not only as pointers for drawing sketches for a history of ideas in late antiquity, but may also retrospectively throw light on the divine natures in question. For although Neoplatonie theology relates more to the intellectual milieu of the era of its formation than to previous historieal periods, it nonetheless highlights the precise directions along whieh a traditional god couId evolve when a reflective account of his nature was demanded as a matter of, so to speak, historieal necessity.
The relevance of Neoplatonism to the modern study of ancient religion: the phrase can easily be misconstrued as an innocuous and meaningless truism as if one, after many sleepless nights of painstaking efforts, came up with an emphatie assertion about the relevance of the lliad to an understanding of Achilles' wrath :-as described by Homer. The relevance of whieh the title speaks is not to the Neoplatonie religion but to the traditional religion of Archaie and Classieal Greece. l do not want to deny that the philosophieal religion of the Neoplatonists was a novelty of late antique thought based on the well-studied religious syncretism and eclecticisriJ. of that era, nor that it can be accounted for by the conditions, circumstances and causes (intellectual, historieal, sociological) that led to the generation of Neoplatonism at large. What l want to deny is that Neoplatonism is relevant only to the historian of late antiquity or to the historian of philosophy. It is my belief that Neoplatonism is also relevant to the intellectual historian of pre-Roman and pre-Hellenistic Greece, If carefully and attentively studied, Neoplatonisin may provide insights into the nature and functions of ancient gods. To my knowledge this has never been attempted. The shared assumption has been that, in this respect, Neoplatonism is irrelevant. As emblematie of the mainstream attitude that modern scholarship has assumed vis-à-vis the treatment of traditional gods by proclus one should listen to Dodds' comments in his edition of the Elements of Theology whieh, be it noted, has decisively propelled recent academie interest in the topie (p. 260): 50 Sp. RANGos That Homer's Olympians, the most vividly conceived anthropomorphic beings in aIl literature, should have ended their career on the dusty shelves of this museum of metaphysical abstractions is one of time's strangest ironies.
Introductory Remarks
Understanding the theology of Greek culture is by no means an easy enterprise. Among the obstacles are the modern preconceptions about the nature of the divine as reflected, among other things, in language. In contrast to the ]udaeo-Christian tradition, theos to the Greeks was a predicative notion. 5 The Greeks did not first posit the existence of a divine being and then predicated of that being wisdom, beauty, foreknowledge and the like. They, rather, predicated, or could potentiaIly predicate, divinity of aIl entities that, thraugh their recurring manifestations, appeared to be independent of particular events or situations and thus superior to them. To say that eros is god meant that love is a power of reality that is not restricted to this or that particular occurrence but transcends them aIl. The Greek 'divine' Ctheos, theion) is a title of ontological nobility bestowable upon whichever entity, material substance, or force, appears to be foundational of reality. The Greeks could predicate divinity of abstract notions in a way that cannot be done in Christianity and the secularized Occident without recourse to metaphoric language and homonymous usage. Already in Homer and Hesiod, the creators of Greek mythology, the tendency to hypostatize abstractions is weIl established and seems to have a long tradition behind it. Moreover, entities like Laughter,Victory and Night also received worship in cult-sites carefuIly chosen for this purpose.
In opposition to the prevailing scholarly view which ascribes a subordinate raIe to these deities, one can claim that the ease with which the ancient mind could divinize and thus glorify powers of the world must be takenas one of the salient features of Greek religion. With the emergence of philosophy the tendency was further enhanced. The pre-Socratics, in search of the common substance of which aIl existing reality is made, declared the result of their enquiries, be it water, air or an indeterminate substratum, the truly divine and godlike. In more philosophicaIly sophisticated ways Plato and Aristotle followed up. The gods are the ultimate causes of the things that are as the things that they are; or, to say the same thing differently, the gods are the universal causes of the particulars as the particulars that they are. But what acts as a cause and brings something to be is superior to the effect. The causes are therefore gods because they are more valuable than their effects. All people agree, as l said, 'in calling the very first and most self-sufficient principles of things 'gods' and 'theology' the science that deals with them. 6 Theology as the discourse on, and science of, the divine is for Proclus henadology. AlI gods are self-complete units. Every god begins his characteristic activity with himself. For the quality which marks his presence in secondary beings is displayed first in himself, and it is indeed for this reason that he communicates himself to others, in virtue of the superabundance of his own nature. Neither deficiency nor a mere fullness is proper to the gods. Whatever is deficient is imperfect; and being itself incomplete, it is impossible that it should bestow completion on another. And that which is full is sufficient merely to itself, and still unripe for communication. Bence that which fulfils others and extends to others its free bestowals must itself be more than full. If, then, the divine from its own substance fulfils all things with the good which it contains, each divinity is filled to overflowing; and if so, it has established first 52 Sp. RANGOS in its own nature the character distinctive of its bestowals, and in virtue of this extends to others also communications of its superabundant goodness.
Thus, although the attribute of creativity (the same form) permeates ail gods and accounts for their being productive rather than sterile the content of that form varies from case to case. Each god or goddess produces the effect that is appropriate to his or her nature and becomes illuminated to mortal eyes by virtue of that very effect. Because immediate access to a divine nature is an impossibility9 in the natural order of things, men understand the natures of gods and the divine prerogatives of power by means of the divine activities as these activities operate in the physieal and psychieal worlds. 1O The total territory of the operation of a divine activity is the field of a god's manifestation. By highlighting the operation of a divine activity we grasp the kind of divine nature that is involved.
Artemis will serve as a case-study. Similar results may emerge if one looks from a close-reading perspective at the other gods that appear in Proclan philosophy. The treatment of Artemis by Proclus -like the treatment of ail major (and sorne minor) deities of the Greek pantheon -falls into two parts: there is on the one hand the systematie arrangement of ail the references (intentional or occasiona1) to the traditional gods that occur in the Platonie corpus and whieh Proclus incorporates in his Platonic Theology; there are, on the other hand, the passages in whieh he mentions and explains the nature and functions of those gods while commenting on a specifie Platonie dialogue.
For purposes of methodologieal clarity three distinct issues must be kept separate and dealt with independently from one another: Ci) the gods of Homer and of cult, (H) the function of these gods in the Platonie corpus, and (Hi) the meaning whieh these gods receive in Neoplatonic thought. The gods of the poets and of cult may subsequently present two distinct fields of inquiry for the literary critie and the historian of religion respectively. Usually these two fields interpenetrate and complement each other and in actual scholarly practice their handling is seldom kept separate -with good reason. With the second of those questions, viz. the problem of Platonie literary 9 proclus would not readily agree with the idea that it is impossible for mortals to get access to a divine nature. For he believes that the task of theology sensu stricto is precisely to discern the being of gods and the unknown and unified light of them from the properties of the things that participate in divine activities (P.T., l, 4, p. 17, 10-15): Kat 1' ) 8foÀoy(a TOlâ8f TlS /!ÇlS, aùT1'w T~V TWV 8fWV iJrrapçLV ÈKq,a (vovua criticism, 1 shall not deal at all. The heated controversy about the function (dramatie, ironie, philosophieal or othelWise) of traditional divinities in Plato falls outside the scope of the present study.· As to the 'religion' of Proclus, one can discern two originally unrelated currents of thought 11 whieh were fused into one vehement intellectual stream through the laborious efforts of Iamblichus. 12 The first of these currents, philosophieal and reflective, is the thought of Plato as mediated and meditated by Plotinus. The other, of vague origin dating from the middle of the second century AD, consists of the Chaldaean Oracles, a collection of poems in archaizing dialect and Romerie hexametre composed, or put together, by a certain Chaldaean Julian or his son Julian the Theurgist,13 These poems written in an unusually unintelligible manner and strenuously criticized by Miehael Psellus (who has preserved many of them and has also provided us with a general account of the theology contained therein) and by others are philosophieal in the ancient, as opposed to the modern, sense.
The (re)mainCing) part of the paper falls into three sections. 1 shall first explore Proclus' view on Artemis and the role she is made to play in his theologieal system. This is the section entitled "Proclus on Artemis". Then 1 shall give an overview of the goddess in Archaie and Classieal Greece emphasizing what 1 take to 'be her permanent features and the intrinsie contrariety of her manifestations. The Artemisian epiphanies, like all theophanies, emanate from the very nature of the reality for whieh the deity stands. On 11 Proclus seems to have been conscious of the sources of his philosophy because he is reported to have said that if he had the power he would hide from the face of the earth ail ancient books except the Chaldaean Orac/es and the Platonic Timaeus (MARINUS, Vita Proc/i, 38, 916-919 Masullo). The reasons he gave for such a severe censorship have to do with the easily approachable content of most books and their phenomenally understandable nature which lead sorne people to think that they can grasp their meaning without much effort, thus ruining their souls by means of facile misinterpretations. 
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Sp. RANGos that account, the antithesis that characterizes Artemis is a Heraclitean tension of opposites that sustains her being. This section bears the title "Artemis on Artemis". The conceptual link that brings the two accounts together, and explains the polarity that essentialIy belongs to Artemis is what, by anticipation, l would like to calI 'natural dynamism'. The third section should be a section devoted to "Artemis on Proclus". However, in order to bring my remarks into higher relief l shalI explore the most influential modern theory on Artemis, instead. This section is entitled "The Paris School on Artemis". Sorne conclusions will folIow.
Proclus on Artemis
Artemis is a goddess because she is a cause. The ontologieal priority of the cause over the effect cannot be overemphasized. It permeates Greek thought from Homer to Damascius and finds in Proclus a most explicit formulation when he points out that: 14
IIâv Tà TTapaKTlKàv aÀÀou KpE1TT6v ÈUTl TfjS TOÛ TTapayollÉvoU epUUEWS.
Every productive cause is superior to the nature of the produced effect.
Combining that fundamental law of reality with the view (quoted above) according to whieh the power of the cause is exhibited first in the cause itself and then in its effects we can gain a glimpse of the nature of Artemis by looking to the effects whieh she as a cause produces.
The The chastity of Artemis presupposes fertility because it is the cause of procreative power. In that sense Artemis is herself a virgin because she produces things fertile. In the triple manifestations of the maidenly monad whieh we are going to explore presently, Artemis and Athena, the two virgin goddesses, are intimately linked with Persephone who is both a virgin (Kore)
Proetus on Al1emis
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and the mother of '''nine blue-eyed flower-weaving daughters' as Orpheus says".16
The fundamental assumption of Proclan metaphysics is that the universe is full. There are no gaps, no breaks and no leaps in the world. Lovejoy's acclaimed principle of plenitude, together with the principles of continuity and gradation,17 find in Proc.lus a wholehearted supporter. lB Continuity, however, does not preclude determinateness and distinctiveness. Continuity is not a mathematical continuum endlessly divisible, On the contrary it is a stepwise process that allows the emergence of distinct and discrete beings, The balance between continuity, on the one hand, and determinateness, on the other, can be guaranteed by means of the (multitudinous) trinity and its relation to the (singular) monad, The whole divine hierarchy is, accordingly, tripartite. On the top stands the ineffable One which is beyond aIl predication and the 'objèct' only of negative theolGgy. After the One come the transcendent gods, and following them are the cosmic deities. 19 The transcendent and cosmic orders of divinities fall into three categories each. In the case of the former, the so-called 'intelligible' gods are distinguished from the 'intellectual' and are brought together by means of a third distinct class, that of the 'intelligible-and-intellectual' gods. The same pattern appHes to the cosmic deities which are classified into the so-called 'hypercosmic' and the 'encosmic' with the intermediary class that acts as the Hnk between the two, the 'hypercosmic-and-encosmic'. Now, each of the mentioned subcategories comprises three trinities (or triads)20 of individual gods. The symmetry breaks down at the level of intellectual gods who have two (instead of three) trinities, plus a monad which Proclus calls a 'hebdomad'. The hypercosmic and the hypercosmic-and-encosmic gods have four (instead of three) trinities each. The precise details about the possible irregularities at the lower level of encosmic deities are missing because the Platonic Theology, on which the above classification draws, either has come down to us mutilated or else was never completed. (The defect is redressed with recourse to the commentaries In Parmenidem and In Timaeum,) The whole arrangement is very systematic indeed, but does not lack precious insights, nor philosophical acumen. 56 Sp. RANGOS proclus' theology can be seen as preoccupied, for the most part, with the relationship between the monad and the trinity, which is an attempt at solving the philosophical problem of the relationship between being and existence. 21 The trinity is conceived as the existential emanation from the depth of the monad's being. Refuting the fallacious views of those who think that there are three creators, not a single one, Proclus stresses the point of the proper understanding of the relationship between the monad and the triad as a matter of principle of the utmost importance (P. T That there is both a creative triad and another multitude of deities who get characterized by their being producing causes 1 accept and 1 think that Plato too would agreei however, priar to the triad and priar to every and any multitude there must be the monad of each arder. For aIl classes of gods originate in a monad, and it is for this reason indeed that each one of the entire arders becomes assimilated to the total procession of the gods. As the existence of gods has the cause of their birth in an unparticipated one, [Le. any and every divine existence derives from one unparticipated cause] Hkewise it is necessary that the perfect orders have within themselves a pre-existing monad and [Le. as] primordial principle.
Moving from any single level of suprasensual existence to the immediately higher one we find out that the gods who are distinct entities here are condensed there in a single being; they are enclosed, as it were, in the divinity of a different god who, together with the other two that form the trinity of this higher level, will acquire unity farther up in the hierarchical scale. An unerring pattern is distinguishable according to which a monad begets a trinity, or else a trinity emanates from a monad.
In the tightly-knit web of interconnected divine principles proposed by Proclus there is one monad-trinity diptych that is called 'life-generating'. The monad is identified with Rhea who is the second member of the first trinity of intellectual deities. Rhea is the life-generating monad par excellence. The universally vivifying, as distinguished from the specifieally life-procuring, aspect of godhead is first revealed with her. Rhea is the generic animating principle. On the hypercosmie level this principle becomes triple without losing its unity. In proclus' eyes, life cannot be fully understood by virtue of a vivifying principle that applies indiscriminately and equally to every and any thing alive. Since there is a life-generating cause on the intellectuallevel there must be a more explicated such cause, namely a multitude of causes, on the lower levels of reality. The unity of these causes (Le. the oneness of the secondary principles of life) is again a monad. But this monad bestows no longer indivisible (Le. universal) but divisible life. Proclus explains (P.T.) VI, 11, p. 49, 20-30)22; The entire Greek theology caUs the second life-generating principle 'maidenly', links it with the whole life-generating source and maintains that it derives its existence therefrom and acts in common therewith. Nowhere are the effects separated from the providence of the causes, but the wanderings and the searches and the periodic retrievals are among the things that happen according to the caring providence of the causes. The divine cause of divisible life has been united from aU eternity with the entire life-generating source which the theologians caU also 'mother of the sovereign goddess' and to which Plato aUudes since he always links Kore with Demeter.
Here proclus refers to the relation of the Mother with the DaughterMaiden as it was told in the Homerie hymn to Demeter and crystallized in the The first of the three monads that this [Le, the maidenly monad] contains is assigned ta [the bestowing of] existence, the second to the power that brings [or determines] life and the third to the vivifying intellect; and the theologians call the first 'Maidenly Attemis', the second 'Persephone' and the third 'Maidenly Athena' -1 am referring to the leaders of Greek theology; for amidst the barbarians the same deities are denoted by different names: they call the first monad 'Hecate', the second 'Soul' and the third 'Virtue', It sounds strange that Proclus gives the Greek names for 'soul' and 'virtue' after he has explicitly said that these are precisely the terms used by the barbarians, Le. the non-Greeks, His primary point is that 'Artemis' and 'Athena' are Greek because these are the names under whieh the goddesses are mentioned in the Orphie theologies. The presence of Hecate, she-of-the-distance, should not surprise us. As early as the fifth century B.e., and presumably earlier, 'Hecate' was already an epithet of Artemis 26 and in the Hellenistic era the assimilation between the two originally independent goddesses was complete. The foreign people to whom Proclus refers are the theurgists. 27 'Barbarians' is a technical term referring to the people who received the divine revelation of the Chaldaean Oracles. Proclus was forced to include Hecate in his divine hierarchy because of the predominant role she played in the Chaldaean Oracles 28 where she was -nota bene -the dispenser of souls and virtues. 29 Remember that Marinus relates that proclus would be happy to extinguish aIl books except for the Platonic Timaeus and the said oracles.
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At first glance, it is not entirely clear in Proclus' exposition whether the emanation of the trinity from the second life-generating monad, from the Maiden par excellence, proceeds gradually through Artemis, Persephone and Athena precisely in this successive order, or whether the ontologically anterior and superior monad of the Maiden stands in more intimate relationship with Persephone than with the other two goddesses. The question does not emerge in Proclus' understanding of things. Both alternatives are, in a way, correct. It is true that the intermediate member of each triad summarizes the entire trinity by being the central and focal point of reference at which the two extreme members meet. But it is equally true that the first member of a trinity is the starting-(and, so to speak, stand-and vantage-) point from which the other two depart in accordance with the well-known Neoplatonic tripartite model of metaphysical motion:~OVrl, lTp608os and ÈlTLOETP0<Prl. Artemis is the~OVrl of the Maidenly Trinity and as such she is explicidy endowed with the prerogative of providing beings with existential extremity (the àKpoTCITT]~ov6.s supplies ÜlTUPÇLS), or, as we would say, with the most fundamental of their being. The ethical and intellectuai perfection procured by Athena at the other end of the trinity is, to be sure, not an Artemisian operation. Yet, it represents the final coming-back of accomplished perfection to the immovable bosom of Artemisian activity, or else the nostos of a consummately fulfilled being back to the womb which brought it forth. 31 If we now recall that the trinity as a whole derives from the life-generating monadic Since the whole triad is unified with itself [Le. fully integratedl, it is clear that the first monad includes the third in a unified way and the third reverts to the first and the middle extends its power to both. For these are the three life-generating monads: Artemis, Persephone and Athena, our patron deity. Artemis, who makes the third monad come back to her, is the extremity of the entire trinity, Persephone is the vivifying power of units and Athena is the divine and uncontaminated intellect.
The triad as the unfolded version of the monad represents the three timeless moments of the principle of life. Along with the usual triple scheme of manence, procession and reversion, the triple pattern of being, life and intellect is operative here. Being, life and intellect first appear on the level of intelligible gods. The order of their appearance is of great significance. Proclus supports the hierarchical emergence of these three metaphysical principles by means of two arguments, the one trivial, the other philosophical. The trivial argument 33 consists in the observation that aIl existing things partake of being, whereas only sorne partake of life and still less of intellect. 34 The philosophical argument is not stated by Proclus in the explicit form in which it is presented here (which is in fact an Interpretation). However, it permeates his entire philosophy preoccupied as it is with the interrelationships of being, Iife and intellect. Chapters 6-28 of the third book of the P/atonic The%gy (III, p. 28-102) and the whole stands the triple order of being, life and intellect not with reference to inanimate, living and thinking things, but metaphysically somewhat as follows. Being is the intrinsic constitution of a thing, what a thing is in itself, its nature. Life is the power of a thing's nature, its potency to act, the might of its existence. And intellect is the activity of a thing's power, the application of its strength and the activation of its potential. Intellect is the power of a nature when this power is in actual operation. 35 For proclus being is always determinate being. The tbat of existence unavoidably involves the wbat of being. Existence involves quiddity. The existential 'is' always implies a certain determinateness of being, or the copulative 'is'. To be is to be such-and-such. To be is not to be something or other indiscriminately. To be is to have the definite form of being so-and-so. Therefore, being is always determinate being. The determination of determinate being is life. And the manifestation of the determination of determinate being is intellect. Thus being, life and intellect are present on all levels of reality besides the One, because everything has a certain nature emanating the appropriate power and manifesting itself in a particular activity. Life and intellect are already encapsulated in being. But in being as such, life and intellect do not yet show themselves. Hence, it is the dynamic, as opposed to the manifest, content of life and intellect that is enclosed in being. 36 Being is the unmanifested dynamism of life and intellect. Being i8 the opaque dynamism of existence which enables things to operate, Le. to live and act out their activities. In that light, the trivial argument turns out to be not so trivial.
Artemis belongs to the worldly deities. She has a place, we saw it,in the hypercosmic divine order together with Persephone and Athena. But this is not the only place in the great chain of Being where Artemis can be found. proclus assigns a second, and secondary, position, to Artemis on the hypercosmic-and-encosmic plane in a trinity that includes Demeter and Hera too. In this triad Artemis occupies the third position. Having explored the most dignified of the two Artemisian positions first, as is congeniaI to Proclus' way of thinking, we should now proceed to investigate the second. The details of this assignment are again to be found in the Platonic Theology (VI, 22, p. 98, 3-13):
fourth book deal precisely with this problem. The basic triadic law of reality is revealed in the very first triad of intelligible gods. But the three moments are so unifjed there that they are not yet called 'being', 'life' and 'intellect', but 'limit', 'unlimited' and 'being'.
35 Cf the similar analysis by The life-generating triad begins with Demeter who engenders the entire encosmic life, namely inteIlectual life, psychic life and the life that is inseparable from bodYi Hera who brings forth the birth of soul occupies the cohering middle position (for the inteIlectual goddess outpours from herself aIl the processions of the psychic kinds); finaIly, Artemis has been assigned to the end of the trinity because she activates aIl the natural formative principles and perfects the self-completeness of matter; it is for this reason, namely because she supervises natural development and natural birth, that the theologians and Socrates in the Tbeaetetus calI her Lochia.
Notice that here it is the formative principles of <PUUlS (Nature) that Artemis mobilizes and the self-completeness of üÀT] (matter) that she perfects. The goddess takes care of natural physique. Take also note that she presides over natural coming-to-be. The birth (yÉV\IT]cns) and the procession (TTp6oBos) of this passage are each, at once, both natural generation, bringing-into-being, and natural maturation, bringing-into-perfection.
Ta this second and secondary Artemis of the hypercosmic-and-encosmic gods refers also the following passage. The opposition of Hera and Artemis represents the bipartition of the earthly souls, of which sorne are rational and sorne irrational, sorne separable and sorne inseparable, sorne supranatural and sorne naturali Hera is the cause of the better souls whereas Artemis delivers and brings ta light the less worthy souls.
Instead of the omnipresent polarity between nature and culture that a committed structuralist would find in the divine conflict, proclus sees in the Homeric duel the symbolic presentation of two complementary principles of generation. Notice the careful use of the ward aVTlBWLpEUlS: the term refers ta a division (BWLpEalS) which is the opposite (avTO of a proper division in that each divided part contains the undivided whole but displays the power For the divine Homer produces in his poetry conflicts even among the gods themselves by setting Apollo against Poseidon [...] and Hera against Artemis -for we must discern bringing-into-being both in incorporeal things and in corporeal things as well as in mixed things; we should understand that Poseidon and Apollo are the creators of the whole realm of genesis, the former creating the world of becoming in an all-inclusive manner, the latter dealing with parts; and we must see both Hera and Artemis as providers of life-generation, the former on the rational level, the latter on the physical level.
The aspect of reality which Artemis and Hera share, and because of which they engage in a symbolic conflict, is the engendering of life. But whereas Hera vivifies rational beings qua rational, Artemis animates natural beings in general. The natural beings that Artemis brings to life succumb to her power only insofar as they are physical bodies with a potential for life. Artemis pertains to human nature to the extent that human nature is a physical thing. What human nature is above and beyond its being a physical thing is, of course, for Proclus, not the cultural or historical dimension of humankind but their rationality and intellectuality. In Aristotelian terminology we could say that Artemis provides "the first entelechy of a natural organic body".37
In the same direction points a passage from the commentary on the Republic. But this passage deals with the first, not the second, Artemis.
Referring to the very beginning of this Platonic dialogue where Socrates describes how the previous day he and Glaucon went down to Piraeus in order to fill their curiosity about, as weil as pay homage to, the newly-imported cult of the Thracian goddess Bendis, Proclus, in his usual allegorical style, writes (In Remp.) Or do we not know that the Bendidia is a festival in honour of Artemis in which the goddess is worshipped according to the custom of the people of Thrace, and that 'Bendis' is a Thracian name? [.. .] The Panathenaic festival, on the other hand, and especially the little Panethenaic to which Plato refers, was a celebration in honour of Athena which followed the Bendidia in the calendar. Both Artemis and Athena are daughters of Zeus, both are virgins, and, let it be added, both are light-bearing deities, though there is a difference between them in that the one is called phosphoras because she brings to light the hidden formative principles of nature whereas the other because she kindles the intellectual light of the souls:
"inextinguishable Eire was burning from her helmet and shield" and because she does away with the fog by virtue which, when present, the soul does not distinguish what is divine and what is human. As both of them, then, have these properties it is evident that the one protects birth and delivers the formative principles of generation, whereas the other elevates the souls and bestows intellect and true wisdom on them and, while she is in fact sovereign of the celestial plane, she perfects from above the whole of the lunar order.
Artemis is compared and contrasted with both Athena and Hera. Her comparison with Hera functions on the plane of hypercosmic-and-encosmic deities and shows that Artemis deals with the most elementary forms of life or the most elementary part of aIl life, whereas Hera operates in the most elevated forms of life or the most elevated part of aIl life. Artemis' comparison with Athena, on the other hand, functions on the higher plane of hypercosmic gods and shows that Artemis brings to light the forms of life that lie hidden in her (an allusion to the specifie kind of virginity that pertains to her), whereas Athena embellishes the living things with the ornament of intelligence: in her case, virginity is the dynamism of thinking. What characterizes Artemis and distinguishes her form the other goddesses to whom she is related is her natural and physical, as opposed to intellectual and spiritual, prerogatives of power.
In view of the preceding analysis we can make sorne sense of a rather long passage from the In Gratylum which summarizes, in a blurred way, Proclus' position on Artemis. Proclus appears to be led astray by the etymological considerations of the Gratylus so that the picture that he presents here, as in the other passage from the same commentary, is at first sight confused (In Crat.) Then Socrates mentions these three life-generating monads, Demeter, Hera and Persephone of whom the first is said to be the mother of the demiurge, the second his sister and the third his daughter; ail three share in the entire creation, the first in a transcendental and intellectual way, the second as origin and overseer and the third as source and origin at once. The last of these goddesses possesses triple powers and contains three divine monads in an undivided and unitary way; she is also called 'Maiden' ('Kore') because of the impeccableness of her being and her immaculate excellence in giving birth. She has first and middle and last authorities and with respect to her extremity she is called 'Artemis' by Orpheus" with respect to the middle and central part she is called 'Persephone', and, finally, with respect to the end of the order she is called 'Athena'; over the existence that precedes the other powers of this triple life-giving order stands the rule of Hecate, over the middle power which is procreative of ail things stands the Psychic power and over the intellectual reversion stands the power of Virtue. Up in the hyper-cosmic gods the Maiden unifyingly brings forward this triple order of deities, and to Zeus she begets Dionysus who indivisibly presides over divisible creation; down with Pluto she is pre-eminently characterized by the middle property: for this is what cornes out everywhere and what provides life to the very ultimate things. For this reason she is particularly called 'Persephone' when she is Pluto's wife and puts in order, together with him, the last things of the universe. With respect to her extremes she is said to be virgin and to remain uncontaminated, but with respect to her middle part she is said to have intercourse with Hades and to give birth to~the subterranean Eumenides. She too is called 'Maiden', but in a different sense from that of the hypercosmic and sovereign deity. For the hypercosmic deity is a henad that binds together the three life-generating principles, whereas the encosmic 'maiden' refers specifically to the middle part that has in itself the properties of the ends. That is why you could find the name and properties of Hecate, or of Athena, in the Persephone of Pluto, while the ends are hidden within herself, but she shows, as her specifie property, the middle part which. also determines the principal soul. This middle part is present there sovereignly, but here encosmically.
It would seem at first glance that the three life-generating monads constitute the trinity of the hypercosmic-and-encosmic life-generating triad. But this is not the case. The Demeter of this passage is not the Demeter of the hypercosmic-and-encosmic plane. She is the Rhea of the intellectual gods because her intervention in the vivifying process is not immediate but operates in a transcendental and intellectual way. Hera, by contrast, does function on the hypercosmic-and-encosmic level, since this is the only place in which she can be found. Persephone, finally, (and, by implication, the Artemis that she contains within herselD operates on two planes: the hypercosmic and the encosmic. Proclus does not mention here the second Artemis of the hypercosmic-and-encosmic gods. But he makes an allusion to the presence of Artemis on the level of encosmic deities. To make sense of the passage we have to assume that Proclus postulated the existence of a third Artemis on the last plane of worldly divinities. Thus we can redress the loss of the last book of his Platonic Theology where he would have elaborated that view. It is certain that Proclus postulated on the encosmic level another life-generating divine triad 38 consisting of the same goddesses as those of which the life-generating triad of the hypercosmic level consists. The basic difference between the two triads is the role that Persephone plays in them. On the hypercosmic level, the Maiden (Kore and, by implication, Persephone) is a henad that binds together the three life-generating principles. She is more of a virgin than a woman. On the encosmie level, by contrast, Persephone contains within herself the properties of the other two goddesses. Thus she is more of a prolifie woman than a virgin, the maidenly aspect being included in, and subordinated to, her matrimonial nature. Fertility is condensed in dynamie virginity on the hypercosmie deities, but expanded into actual motherhood on the encosmie level. As far as Artemis is concerned, it seems that her two elements, the Artemisian and the Hecateie, are differently distributed on the two levels. On the hypercosmic plane it is the Artemisian element that is more pronounced in the first member of the life-generating triad, whereas on the encosmie plane it is as Hecate that Artemis is contained in Persephone. The difference between Greek (Le. Orphie) and barbarie (Le. Chaldaean) terminology does not suffice to account for the partieularity of this distribution. The encosmie Hecate is the lowest member of Artemisian maidenly fertility and was presumably identified with the moon, the most eminent fertility symbol of dark (crude and virginal) femininity to be found in the sensible world.
The account of Proclus needs an interpretative effort if it is to become somewhat meaningful. We need to weave together the various threads that the diverse references to a specifie deity provide us with. The fragmentation of a traditional divinity into distinct entities at different levels of the hierarchy of being leaves us with a feeling of irrelevance and scholasticism. Sometimes, as in the case of Zeus, the fragmentation leads to no less than five distinct deities. 39 1 trust that the more one tries to see the reasons of this fragmentation the more one becomes convinced of the profundity of the enterprise. It is worthwhile pointing out, however, that what is for Proclus a fragmentation is for the modern historian of religion the independent development of local deities that fuse into each other and lead, over the years, to the formation of the major Homerie-Panhellenie gods. That myths and cuits devoted to one deity have nothing but the name in common with myths and cuits devoted to the 'same' deity in another place of Greece and that originally independent deities were affected by religious syncretism is the modern way of expressing a historieal situation of early Greece. Unity, however, is lost. Proclus accounted for divine divergence without sacrificing a deity's unity on the altar of his or her diverse mythieal and cultie aspects. The Proclan fragmentation of the traditional deities is his answer to the Platonie problem of unity-in-diversity as applied to the popular religion of Greece.
Although proclus' understanding of Artemis evolved over the years and reached its complicated maturity in the Platonic Theology it is evident that the philosopher had grasped the nature of the goddess at an early stage of his intellectual development. The basie thought is already present in the Timaeus commentary, Proclus' first major work. This treatise whieh was 68 Sp. RANGOS completed. at the age of twenty eight, according to his biographer,40 displays aIl the fundamental traits of Artemis which Proclus will later explore in more sophisticated ways. To the modern mind, which is usually taken aback by the labyrinthine, baroque structure of the most recherché thought of Proclus' mature years, the following passage is pleasantly refreshing (In Tim., II, p. 146, 3-9): Plato calls the intellect, when indivisible, the essence of Dionysus, whereas the prolific aspect of intellect he calls the divisible life itself which is corporeal and physical and which brings forth seedsj this life he identifies with Artemis who presides over natural generation, delivers the natural formative principles and whose power extends from the high region down to the underworld forces thus enhancing her generative potency.
The three Artemises, in Proclus' classificatory theology, are alllife-generating principles. The primary Artemis is the principle that provides the prime existence of life in less than purely noetic simplicity. She occupies the first position of the Maidenly trinity which is the position of manence and being. Her prolific power is hidden in her virginity. The secondary Artemis is the principle that provides the fulfilment of natural-physical life, as naturalp hysical life is seen from the perspective of intelligence. By mobilizing the formative principles of natural life she activates them and brings them into fruition. She occupies the third position of the lower vivifying trinity which is the position of reversion and of intellect, which is to say: actuality and perfection -in this case: actuality and perfection of natural-physical life. The third Artemis, commonly revered as Hecate and identified with the moon, extends her divine influence as far below the earth as the underworld powers. She is not only linked with, but actually contained in, the procreative motherhood of earthly Persephone and she presides over the potency and perfection-ability of physical generation and natural coming-into-being.
To gain a fuller picture of Artemis in light of Proclus' whole divine hierarchy we should repeat that our goddess is subordinate to the prime source of life. The prime source of life, be it called Demeter or Rhea, is a mother. The first emergence of life per se is the Maiden. The maidenly trinity is also subordinate to the creative triad of the first demiurges. At the first moment of the first emergence of life itself the Artemisian character is revealed for the first time. The first emergence of Artemis shows that the specifically Artemi-sian aspect of life per se stands where it stands because the being of life per se precedes the power and the actuality of life. Life per se is aU the more potent in Artemis because it is hidden in the first member of the maidenly life-generating triad. The second life-generating triad is maternaI. In this trinity Artemis occupies the third position because there she, as a tender and caring mother, brings into fruition the formative principles of physieal life. On the lower level of encosmic gods the specifieaUy Artemisian aspect is overtaken by the wildness of the most primitive natural life. The maidenly attribute of fertility appears now as Hecate. Hecate and, by implication, the lowest Artemis, archetypieaUy represent the feminine resistance to copulation whieh is part of the abduction mythology of Persephone. The Hecateic and Artemisian virginity of this last plane of deities relates to the strong aversion to physieal (and sexual) subordination that characterizes the most elementary forms of natural life. Hecate, like Artemis, abhors sexual contact and is, in this way, related to Persephone's rape fertility.
In weaving together the diverse threads of a divine account we must look to the integrating principle that will set the loom in motion. In our çase this not so hard to find. AU the quoted passages testify to the life-generating character of Artemis. The last passage, in partieular, specifies the goddess' meaning by spelling out the symbolic content of virginity. In the fabrie of Artemis' presence the warp is the first Artemis and the woof is the second. The third Artemis plays in this respect a secondary role since the moon-like Hecateie traits override the strietly Artemisian characteristies. Artemisian virginity is the hiddenness of the principle of life, which is ta say the patent augmentation of vital energy that precedes the actual manifestation of life.
Artemis has to do with life. She is one of the principles of life. In partieular, she is the principle of the dynamism of life. Being a principle of life Artemis is life. However, she is neither life as a state of being, nor life as statie condition. She is, rather, life as power and as dynamie development. Artemis as life is fertile. But her fertility is not patent fertility but occult dynamism of generation. Uncontaminated and immaculate sexuality, whieh is to say virginity, means unreduced and undiminished sexual potency. It means enhanced fecundity. The latent fertility that Artemis bestows on the things to whieh she acts as a cause is the potency of life. But this Artemisian élan vital is not the generie principle of life. It is, rather, the principle of individual forms or species of life. AU gods are powers and aU gods have powers whieh manifest themselves in the divine activities. The power and the activity proper to Artemis are the power and the activity of natural-physieal generation. Artemis contains the formative principles, the logoi, of naturallifè, and as such.she stands for the generative dynamism of nature. In the broadest light of Artemisian life, life is not the condition or mode of being of things alive alone, but the dynamism that inheres in aU physieal things according to their kind. What is of special interest here is that this understanding of the goddess does not stem from the 70 Sp. RANGOS romantie mind of a nineteenth-century scholar but derives from the culminating point of late pagan thought. The dynamism of nature that is Artemis does not reside in the imagination of a modern antiquarian for whom the strangest and weirdest aspects of antiquity represent the Other of his enlightened existence, but conversely springs from a participant of ancient culture for whom prayers and sacrifices to the pagan gods were still effective. The imagination on whieh Artemis as dynamie power of natural generation draws is the collective imagination of Hellenism before the withdrawal of the gods. And the sophistieated account of the Proclan Artemis is the result of the operation of this shared and still enchanted world. What has been very pointedly labeled Proclus' hylomorphism, as a peculiar kind of hylozooism, is fully at work in this instance. 41 Whether we are ready to calI that kind of symbolic thought philosophy depends on us andhinges upon our own apprehension of what philosophy is.
Intermezzo
The confusion caused by encountering Artemis in aIl her mythieal and cultie manifestations was already felt in ancient times. Plato for instance said that she, a virgin with no experience of parturition, was assigned the task of presiding over child-birth: aÀoxos oùOEa TI)V Àoxdav dÀT]XE. 42 There is a sense of ironieal alienation in the passage (intimated also by the peculiar consonance of lamda and chi), because c1Àoxos means both 'wife' and 'childless'. Moreover, the midwives whom Socrates imitates 43 are sterile because they are past their prime, whereas Artemis, the divine prototype of midwifery, is not sterile but simply celibate. Nevertheless, it is plain that, at least in philosophie rationalism, the virginity of Artemis presented a problem of incompatibility with her function as a child-birth deity, whieh called for explanation.
Thecontrariety immanent in Artemis did not always present rational problems, however. In poetie accounts, like the following Orphie fragment preserved by Proclus, the incompatibility between virginity and parturition is a miraculous sign of Artemis' divinity. Far from undermining it rather confirms the power of the goddess: Inexperienced in marriage and unbound by wedlock she yet dissolves the bonds of ail child-bearing labours. 
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Like the Platonie quotation this passage also uses wordplay." ATTELpOS means 'inexperienced' but it also means 'unlimited' and 'unbound'. The second verse speaks of the painful bonds (TTdpaTa) preceding delivery. The interpretation that springs immediately to mind is to construe the participle of the first verse (Èoûua) as signifying concession: notwithstanding the fact. .. , aIthough... But unlike the Platonie quotation the wordplay with peira-peras is not merely a pun. It conveys the profound meaning of Artemisian tension. The virgin goddess is not inexperienced. She transcends matrimonial experience. She does not submit herself to wedlock. Her fertile power is unlimited. She attains to unbound fecundity because she has not reached the end of matrimony (àTEÀT]S). And precisely because she stands outside marriage and because her fertility is unlimited she can dissolve the bonds of pre-natal night to help women in labour. The life-generating power of the virgin goddess resides in the womb and is hidden. It manifests itself in what precedes the actual manifestation of life. Virginity is the occult dynamism of life generation. Rather than denoting opposition the participle of the first verse signifies the reason of Artemis' being a childbirth goddess: it is precisely because she has not consummated and consumed marriage and precisely because she is not limited by the experience of wedlock that she can operate in deliveries. "Negations, it seems to me", says Proclus (P.T., II, 5, p. 38, 18-25), "have triple functions and ascribe to things one of the following three properties: sometimes because they are the origins of affirmations they generate affirmations and lead them to completion; sometimes they are on a par with affirmations in whieh case the affirmation is no more valuable than the negation; and finally sometimes they have a lower nature than affirmations and they are nothing but privations thereof". The negations of the Orphie fragment would be interpreted by proclus as non-privative, that is to say as the grounding of affirmations and, therefore, more valuable than them.
II. Artemis on Artemis
In the myths and cuits of Archaie and Classieal Greece Artemis displays two ubiquitous characteristics which go to the core of her nature as crystallized in the pious minds of her worshippers: virginity implying not only chastity but also independence, and wildness indieating unlimited sovereignty. These two features meet in the notion of dynamism. The image that may help us clarify the association of ideas that went under the presence of the goddess is that of a river the natural flow of whose current is arrested by a dam. What the dam performs is enhancing, not diminishing, the potential energy, that is to say the natural dynamism, of the river. Such then is the function of Artemis. Unlike the virginity of Hestia whieh is a sign of the purity of fire, the Artemisian virginity is not asexual. The power of the goddess is emphatieally manifested in childbirth and adolescence (and, occasionally, in copulation) where the sexual element is partieularly pronounced. Her role at these phases of life relates to maturation and completion (TEÀElWUlS) seen as the munificent effect of a divine power. But power can also be destructive. Artemis as the Homeric killer of women, as the divinity that casts madness and drives men crazy according ta local myths, and as the huntress of men and wild beasts is the dark side of this same coin of natural dynamism.
The two notions that characterize our goddess are present in her mythological repertoire. At Give me aIl the mountains; and assign ta me whichever city you choose; for it rarely happens that Artemis descends onto a city; l shaIl dweIl on mountains, and l shaIl interfere with the cities of men only when women, with the pangs of labour stricken, caIl me for help.....
The scene is bath moving and comical, because the young goddess is tao short ta be able ta reach the beard of her father in the received gesture of supplication. Zeus, amused by the clumsiness of his daughter's movement (which paraUels his laughter after Artemis' humiliation by Hera in the Homeric batde of the gods), grants the favour at once. In the speech that immediately foUows his gestural consent the father of gods glorifies the young Artemis with more honours than she asked or would expect. 45 Please note the attributes that the young Artemis requests: virginity, a multitude of appellations (we shaU come back ta that) , weapons for hunting, mountains. The goddess announces that she will not frequent human territories. Gnly when pregnant women are in need of help will she descend ta mortal cities.
AlI attributes signify natural wildness. And it is in childbirth that the animality and naturalness of the human animal is most clearly revealed.
45 CALLIM., Ad Art., 26-40. In similar spirit, a Lesbian poem, be it composed by Alcaeus or Sappho,46 has Artemis swear an oath of chastity before Zeus. The father of gods is asked to grant the favour of never allowing her to become subdued to the limb-dissolving power of Eros. Then Zeus consents. Artemis took the great oath of gods: "By your head may l remain an untamed virgin hunting on the peaks of sheep-pasturing mountains. Please grant me this favour". Thus she spoke. And then the father of blissful gods nodded consent. Gods and men will caU the stag-striking virgin 'She-ofWilderness', a great epithet. The limb-dissolving Eros never approaches her.
If A stands for 'virginity' and B for 'wildness' the Lesbian poem follows the pattern ABBA: virginity encloses and enguifs wildness. Not only are the two traits of the goddess intimately linked, but in fact the one subsumes the other. The reason is that the two attributes represent the same thing, namely the dynamie fecundity of nature, the former in anthropomorphic symbolic terms Cthe Maiden), the latter in the no less symbolic landscape images of mountains and untilled land.
All Greek deities are polyonymous. But Artemis is more emphatieally so.
In his Hymn to Artemis Callimachus, as we saw, feh the need to stress that point Cv. 8). Artemis asks for and receives TToÀuwvullLa. A survey of the cuhie epitheta under whieh she was worshipped in different parts of the Greek world would provide us with a scheme in whieh six domains of her exerting influence couId be distinguished. Sometimes an epiklesis refers to the specifie locality of the cult. These epithets have here been omitted, except when they transcend the confines of locality to characterize the goddess more generally Ce.g. Alpheiaia). The second The six domains over which Artemis holds sway are also the domains in which the goddess is pre-eminently manifested. And if there is a binding notion cornmon in aU these distinct fields of divine presence, it should, 1 think, be found in natural dynamism. But if such is the case, there seems ta be no particularly compelling reason ta privilege one of those six categories at the expense of the remaining five. However, the faUacy of ungrounded partiality has in fact been repeatedly committed, when now and again Artemis is assumed to be most pertinently characterized as the Mistress of AnimaIs or, more recently, as a rite-of-passage goddess. The damain of animal life, to be sure, may be a sphere of natural existence where dynamism is most likely to find appropriate symbolic expression, and similarly with adolescence and maturation. Yet attention ta the symbolic content of these functions, once drawn, must be constantly kept in mind as revelatory of the nature of the goddess.
Let us look more closely at the problem raised by the aforementioned partiality. One aspect of the Artemisian 'many-namedness' is the fact that she presided over wild beasts. In Homer already, she was caUed II6TVLQ 6r]pwv. This admittedly important aspect of the goddess, however, has been disproportionately emphasized in many modern accounts, to the point of giving the impression that Artemis was originaUy concerned exclusively with animallife. Only to the extent to which her position as Mistress of AnimaIs affected human hunting and cattle-breeding, it is tacitly assumed, was she considered to be a power worthy of religious respect. The overvaluation of the Mistressof-AnimaIs function of a deity who could be better described as Mistress of Wildness, has been primarily due to two reasons. One is the iconographical evidence which depicts a goddess surrounded by animaIs, or more frequently in the middle of two wild beasts that form a heraldic pattern. Sorne of it goès back to pre-history thus providing an uninterrupted iconographical motif that is discernible in Minoan art and can be traced further back in time. Such visual representations have usually been taken for what they appear and consequently interpreted at face value. As a result, the symbolic message of the animaIs has been unduly neglected. So far from conveying a symbolic confirmation of the wide-ranging application of the power of the goddess, as they should be, the wild beasts have been construed as the sole 'subjects' that populate the kingdom of the goddess. The second reason for the modern 'theriomania', intimately related to, or rather included in, the first, is the Homeric reference to Artemis as Mistress of AnimaIs. While the battle of the gods is raging on, Artemis reproaches her brother for not daring to face Poseidon in a duel. The poet introduces her castigation with the following words that focus on the wild potency of the goddess (Hom., Il., XXI, 470-471):
Tàv 8È KaGLyl/1ÎTll JlelÀa VElKEaE, lT6TVW 6rjpwv, "ApTEJlLS dypoTÉPll, Kat OVEl8ELOV </JelTO JlÛSOV.
Here archaeologists thought that they discovered the literary appellation that could serve as a recurring caption for the illustrations of the numerous Mistresses of AnimaIs in their books. Later, with the decipherment of the Linear B script their initial intuition appeared to be supported by still earlier literary evidence. But it is noteworthy that the other Mistresses [po-ti-ni-ja of grain, of horses, of the labyrinth, or without qualification (= Athena?)] that appear in the Mycenaean documents 49 have been unreasonably denied honours equal to the Mistress of AnimaIs. They have been either completely disregarded or forced to keep an inappropriately low profile. A third reason can be evoked to account for the modern overvaluation under discussion, but it is not of the same importance as the other two. Sociological explanations have tried to relate the assumed omnipresent Mistress of AnimaIs to the hunting activities of the prehistoric and historie communities. By doing so, they have supported the view according to which the depicted goddess was primarily or exclusively venerated as a divinity of the animal kingdom.
According to the insights provided by the Proclan treatment of the goddess which seem to be confirmed by the ancient literary and iconographical evidence, Artemis was a Mistress of Wild Nature. These words grasp the nature of her divine being. In 'mistress' virginity, independence, sovereignty and power are all implied. In 'wild nature' wilderness, cruelty, harshness and force are all connoted. What brings them together is natural dynamism. The territory over which Artemis holds sway is unpredictable, and highly uncontrollable at that. But it is lawful nonetheless. The lawfulness of the unknown ways of nature is warranted by the operation of the Artemisian power. What safeguards the outcome of natural processes like birth, growth and puberty is the fact that Artemis not only supervises but actively controls them. Natural regulation is the effect of Artemis' authoritative surveillance and mastery. The agent of such regulation is a cause: Artemis is a goddess because she is a cause. And she is the particular goddess that she is because she is the particular cause that she is.
III. The Pads School on Artemis
Going beyond the commonly accepted theory which sees Artemis as a hunting goddess and a personification of wilderness, the Paris School, and Jean-Pierre Vernant as its best representative,50 finally came to the conclusion that Artemis is a divinity of the margins. Now and again their interpretations depart from, and focus on, the border zones and the marginal places where distinctions between opposites are blurred and the antithetical poles of assumed polarities become less conspicuous 51 :
The world of Artemis is not a completely wild space, representing a radical otherness in relation to the cultivated land of the city territory. Rather, it is a place of margins, border zones where what is 'other' becomes manifest in the contacts made with it, where the wild and the civilized live side by side, coming into opposition certainly, but mutually infiltrating one another. 52 .
The discussion about wild space as the Other of civic life misses entirely the symbolism of wildness. Ir is based on an erroneous and contradictory application of the polarity between nature and culture. Up to a point the discussion is grounded in Artemis as 'nature' in its opposition to 'culture'. But then the perspective changes and undercuts the foundations on which the new theory is meant to be erected. The ascription of marginality to Artemis is a petitio principii. The question can easily be raised: Since margins are by definition borderlines, the border-space between two distinct entities, which is the divinity of wildness -the divine alterity to the civilized space? For, in the end, only the one extreme of the polarity is given in the Vernantian scheme, and that is the public, civic space with its cults and gods in its contact with an unnamed and unspecified Other. Although this Other remains without divine protection, the contact made with it is assumed to be 50 'Vernant cum suis' would be a more fair description of the situation in the so-in need of a supervising deity of margins. However, nothing of the sort is at stake according to the Paris School. For, as the following quotation will make it c1ear, the whole discussion is about society where 'nature' is only an ideological construct. The question is rather badly put. n. presupposes the polarity between the civilized and (agrOcultural, on the one hand, and the uncultivated and naturaI, on the other. Gnly within this context can the problem be raised as ta where Artemis should be placed. But .the distinction between nature and culture is foundational and esseritial for the Paris School understanding of Greek culture and is engraved in its sociological approach to religion, The reference to frontiers in the above quotation makes this abundantly c1ear. For it is obvious that the frontiers of this quotation are social frontiers. They are unstable, hence ambiguo.us. To respect them is a social imperative drawing on the interests of the ruling c1ass. A deity is assigned to social borderlines in order to punish prospective transgressors. Artemis is conceived as security force and law enforcement agency, She reminds people of their limits and she polices the proper functioning of society. Nature has no intrinsic Hmits, The limits imposed on her are man-made devised for particular social purposes. A conception of nature amounts to a reflection of the social order that sustains this particular conception. n is c1ear that this view subscribes to the enlightened humanistic stance and relates more to the modern disenchanted world than to the ancient perceptions of reality. Another quotation will better illustrate the point:
[ArtemisJ is agratera (rustic), but she is also limnatis, associated with swamps and lagoons, She has her place on the shores of the sea, in the coastal zone where the lines between earth and water are not dearly defined. She can aisa be found in the interior regions where an overflowing river or stagnant waters create a space that is neither entirely dry nor yet altogether aquatic and where ail culture seems precarious and perilous. 54 Here culture is the main concern, 'Culture' stands for 'agriculture' and, by implication, for the social reality which agriculture sustains. Artemis presides over marginal places in order to control soGialliminality. If the goddess represents anything she represents social anxiety. If she symbolizes anything she symbolizes an aspect of society, namely the aspect that regulates integration of new members into the social nexus. She is part of the totem which society erects, sanctifies and adorns by the name of divinity.
That Artemis was usuaIly worshipped near swamps and lagoons is correct. However, it should be subject to a different interpretation. According to Greek symbolic thinking, water indicates, in actual fact, the fertility manifested in moisture. 55 Thales who believed that water is the primaI substance out of which aIl beings had been generated was the first refIective thinker to give a philosophical articulation of a commonly-held ancient belief. According to a Stoic interpretation, even the primordial Hesiodic Chaos was meant to signify an aboriginal liquid substance or water 56 , and the Homeric Tethys and Oceanos were the progenitors of aIl beings.
57 Several Artemisian sanctuaries and many Dionysian shrines were indeed founded near lakes and rivers 58 but the various mythological legends which indicate the intrinsic relationship of Artemis and Dionysus with the waterly element and with moisture were taken, in ancient times, to refer to the generative power immanent in water. 59 Marginality presupposes andresults in ambiguity. Marginality is ambiguous because it lacks ontological determination. By being ambiguous marginaliry also lacks divine supervision. For aIl deities are ontological boundaries. They are the archetypallimits of being.
(In)Conc1usive Remarks
It would be possibly fair to say that any historical era, once it has attained to a sufficient degree of inteIlectual self-consciousness, develops the sociology of religion that it deserves, were it not for thé fact that the sociology of religion is a religion of the modernist era. Until the dawn of the critical spirit manifested in the Age of Reason,the study of religion in the West had been traditionaIly assigned to theology which was supposed to be the culmination of the philosophical aspirations of mankind. Philosophy as ancilla theologiae was preparatory for the proper treatment of the divine designated for and required by the theologians. The subject-matter of the study of religion was assumed to be an existing reality of (or transcending) the world, an assumption which originated with sorne Christian apologists who in their 55 For the association of Artemis with marshy places, rivers and lakes, see Table II. 56 SVP, l, 103 v. Arnim; cf G. DI 
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polemic against paganism, treated the ancient gods as fallen angels, not as fictitious figments of human imagination. With the emergence of the Enlightenment the misty concepts that obfuscated, it was believed, the mediaeval mind were forcefully ousted, and the study of religion assumed its characteristically modern stance. Man was placed at the centre of the enquiries concerning the religious phenomenon in aIl its manifestations, and the study of religion became one branch of the by now victorious humanistic studies. Human agency was for the first time arising in people's consciousness as the sole factor that determines history, a view that led to the historicism of the nineteenth century. By that time philosophy had been fully emancipated from the doctrinal authority of the church. As a consequence of the liberation, religion -being by then only peripheral to the concerns of philosophy -was given over to historiography conceived as a holistic study of man's deeds and thoughts.
It was not until the beginning of the twentieth century that the collective and social aspects of human life could be solidified as the determining factors of the historical process and sociology, hence, emerge as an autonomous discipline. By and large, the study of religion in the twentieth century has been dominated by the valuable insights of Durkheim and Weber, and more recently of Lévi-Strauss. The efforts of a psychoanalytic branch to interpret religion in a more philosophical fashion, quite apart from the social framework of meaning, did not have, in general, much impact on academic communities. These efforts exerted still less influence on English-speaking scholars who have always shown a proclivity towards more empirical approaches. The post-structuralist schools of deconstruction, however, have shown more vehemently and more successfully than previous similar attempts had done, that even the most self-evident truths and the most unquestioned modes of classifying reality, be it natural or historical, are in the end culturally determined. At the close of the twentieth century the students of religion are constantly faced with the dilemma as to whether they should follow the established sociological-historical options of investigation or else take advantage of the controversy about the soundness of the commonly employed scholarly methods and experiment with new approaches instead. In the modern world the study of religion from theological became sociological through the intermediary step of what couId be called philosophical anthropology. But the sociological foundations being already shaken by more radical approaches which transcend the social aspect in favour of the all-embracing cultural determination leave once again empty space for exploration.
According to the etymology of the word 'allegory' which reflects the pregnant moment of the original conception of the concept, to grasp an allegory means to provide an authentic interpretation of a (poetic) text. For the author of the original text, to speak allegorically is to speak metaphorically with a view to convey a meaning that couId equally weIl be conveyed in other ways too. The difference between the allegorical and the nonallegorical is, on this ancient view, not substantial but only nominal. The same content is supposed to be expressed through different words and linguistic utterances in different manners. But the content nonetheless remains the same. Ancient allegory refers to the 'hidden meanings' (im6vOLaL), to what the poet means when he speaks. Speech always attains only an approximation to the reality to which it refers. Therefore it needs interpretation, which is to say allegory, if it is to become clear about the nature of the reality that it intends to communicate, Moreover, once the clarity of the initial utterance has been obscured, allegory becomes indispensable. The same relation holds between the non-allegorical and the allegorical as between a text and any of its genuine interpretations. It is a relation based on the common ground of the identity of meaning.
Every and any interpretation is an allegory of the explanandum. 60 Proclus' allegorical reading of Artemis is theological. His interpretation is grounded in the divinity, which is to say the honourable nature, of the. goddess as a principle constitutive of reality. Vernant's allegorical reading is sociological. His interpretation is based on the assumed polarity between nature and culture along the axis of which Artemis occupies the marginal position between the two extremes, as defined by the social structure and the ideo" logy which sustains it: outside that social reality Artemis is reduced to a nonentity because she is essentially a Durkheimian totem in which society sees, reinforces and reveres its own structure. Proclus' theological allegory can be interpreted, which is to say allegorized, in such a way as to be rendered once again intelligible, hence relevant. The interpretation which has been proposed in this paper sees Proclus' theological allegory as a highly sophisticated kind of natural allegory.
The anonymous author of the Prolegomena to the Platonic Philosophy relates a dream that Plato allegedly had shortly before his death: he was represented as a swan that gave a very hard time to hunters who could not actually catch him (1, 37-49 Westerink-Trouillard). When Simmias, a disciple of Socrates, heard of the dream he interpreted it in the following way:
(.. ,) he said that ail men will try to understand Plato's thought but no one will manage to do so. Instead, each interpreter will put forward an explanation according to what seems to him to hold true by choosing a theological, a physiological or any other interpretation of similar kind. Homer and Plato have this predicament in common.
What applies to Plato and Homer a fortiori applies to the ancient gods. The proposed interpretation of Artemis assumes that the two explicitly mentioned allegorical kinds of the anonymous author belong together: theology 81 is physiology in disguise or, which is the same, physiology is theology in disguise. "The mode of mythology", says Proclus (PT., 1,4, p. 21.7-12) , "is an ancient mode of exposition that indicates the divine things by means of allusions; it sheds many veils on truth and displays images of nature which (nature) produces perceptible, material and divisible replicas of intelligible, immaterial and indivisible things and which creates images and copies of true things." The divine myths are founded on the contemplation of nature and give rise to the discourse on the divine. Theomythy, if 1 am allowed to use that term, is intimately connected with, and leads to, theology because both theomythy and theology are based on an understanding of the nature of things. One could think of that kind of interpretation of ancient religion as an application of what 1 would like to caU 'historical theology'.
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